h is essay considers the growth of historiographical writing in fi fteenth-century Iberia within the context of mass conversions of Jews to Christianity. It takes the writing of the convert Pablo de Santa María (ca. 1351-1435) as a test case for considering the emergence of historiographical writing directly informed by the events of 1391, in which many thousands of Jews were forcibly converted to Christianity. By reading Pablo's poem Siete edades del mundo (Seven Ages of the World ) in light of his biblical exegesis and anti-Jewish polemic, it is possible to show how issues relevant to Pablo's conversion, including his exegetical polemic with Judaism, directly aff ect his historiographical writing and shape his use of standard tropes of fi fteenth-century Castilian historiography. h is suggests that, while there may be no uniquely "converso voice" in history writing, some fi fteenth-century historiography is clearly informed by issues of particular relevance to conversos. At the same time, it implies that some fi fteenth-century Christian historiography, like that of Sephardic Jews after the expulsion of 1492, grew from earlier historiographical and polemical traditions that transcend any single catalyzing event such as the trauma of 1391.
h e dubious attempts to identify unique characteristics in the writing of Jews converted to Christianity in fi fteenth-century Iberia are constantly at risk of overgeneralizations and superfi cial assumptions. As David Nirenberg has pointed out, the attempt to identify converso historiographers on the basis of their writing is ironically fraught with a dangerous scholarly tendency toward "a genealogical fetishism" not unlike that indulged in by "old" Christians in their discussions of limpieza de sangre (purity of blood), in which a general set of characteristics is associated with writers by virtue of their perceived family history. 1 h is danger of homogenizing minority belief and experience is particularly acute in reading historiographical texts written by converts because the representation of the past, both personal and national, is at the heart of the confl ict produced by the "converso problem" when viewed from a genealogical and a modern historiographical perspective. In the face of that challenge, there has been a fi rm rejection by some scholars of the attempt to identify any uniquely converso aspect to historiographical writing. Two examples of such a rejection include the argument of John Edwards that there exists no specifi cally converso historiography of kingship distinguishable from non-converso discussions of monarchy, and the specifi c rejection by Maurice Kriegel of a discernible converso style in the writing of fi fteenth-century bishop and polemicist, Pablo de Santa María (Solomon Halevi, ca. 1351-1435, converted ca. 1390-1391) and his son, Alonso de Cartagena (1384-1456). 2 One strategy in approaching fi fteenth-and sixteenth-century historiography among Jews and former Jews without reference to the genealogy of the author has been to link the emergence of historiographical trends directly to particular catalyzing events. In considering the sudden proliferation of historiographical writing among sixteenth-century Jews, for example, Yosef Yerushalmi has argued that the trauma of displacement after their expulsion from Iberia in 1492 was "the primary stimulus to the Both writers are reacting to theories such as that by Américo Castro that attribute the birth of a unique "royalist ideology" in Iberia to Jewish and converso writers, and also to reformulations of Castro's ideas such as that by Helen Nader, who replaces the division between conversos and "old Christians" with a new division between "letrados" and "caballeros." For Castro's theory, see, for example, chapter ten, "Los judíos," in España en su historia. Cristianos, moros y judíos (Barcelona: Crítica, 1983), especially 518, and 556-558. For Nader's theory, see h e Mendoza Family in the Spanish Renaissance, 1350-1550 (New Brunswick, NJ: Rutgers University Press, 1979), 19-35. rise of Jewish historiography." 3 Nevertheless, by characterizing the events of 1492 as the primary impetus for the development of Jewish historiographical writing, Yerushalmi has attributed less importance to the preceding historiographical traditions shared by both Jews and non-Jews. In an eff ort to reconceive Yerushalmi's argument, Nirenberg has argued that although the expulsion may have spurred certain writers to formulate their arguments, their appeal to the continuity of Jewish identity across history depended on ingrained notions of genealogy that developed in the fi fteenth century, and "in this sense the creation of a 'Sephardic historiographic mentality' predated the expulsion by several generations." 4 In fact, the emergence of that mentality, shared by Jews, Christians and conversos alike, and expressed in deliberate genealogical terminology, can be directly associated with the events of 1391, in which large numbers of Jews were forcibly converted to Christianity, rapidly altering long-held social and theological boundaries. h is essay seeks to test the association between changes in historiography and the events of 1391 by considering the writing of Pablo de Santa María in terms both of his historiographical arguments and his notion of converso genealogy. Pablo's writing serves as an ideal case for the examination of the language of genealogy and historiography in the fi fteenth century because his experience as a convert is personally marked by the events of 1391, and because his writing, which contains repeated references to genealogy (both his own and that of others) appears in the fi rst third of the fi fteenth century, before the attacks on conversos in 1449 that permanently changed the ongoing debate over genealogy and converso identity. h e arguments defended here are threefold: (1) h ere is a discernable continuity across all of Pablo's writing, including his Castilian historiographical poem Siete edades del mundo (Seven Ages of the World ) and his Latin exegesis and anti-Jewish polemic, and many details in the poem can be explained by comparison to his Latin works, fi nished over a decade later. (2) As a result, the Siete edades, which has mainly been read in light of other, nonpolemical and non-converso historiography and has been understood as political propaganda in favor of king Juan II of Castile (1405-1454), can also be seen, like his Latin works, as constructed in response to concrete issues arising from the debate between converted Jews and their former co-religionists. It is possible to explain the two key aspects of the text that have eluded scholarly consensus-the fi nal description of king Juan as a messiah fi gure and the division of history into seven rather than the more customary six ages-not only as political propaganda, but also in the terms of the anti-Jewish polemical arguments found in Pablo's other texts. (3) Such a reading of Pablo's poem off ers a way to begin to reconsider the argument against a uniquely converso historiography of monarchy by shifting the focus from genealogical characteristics to polemical strategies, thus suggesting that the tradition of historiography stimulated by the events of 1391, like that catalyzed among Jewish writers by those of 1492, also depended on an even older tradition of Jewish-Christian polemical writing.
Historiography as Polemical Exegesis
Solomon Halevi's voluntary conversion to Christianity in 1390-1391, around age forty, marked the beginning of a very prosperous life within the Church and also put Halevi, subsequently called Pablo de Santa María, at odds with his wife and former Jewish friends, students, colleagues.
5
Pablo made reference to these successes and personal confl icts in his subsequent polemical writing. Much like earlier converts and polemicists who wrote anti-Jewish texts, he made explicit use of his fi rst-hand knowledge of Judaism in his later anti-Jewish polemics, and frequently invoked Jewish authorities and cited talmudic and other early rabbinic texts to support his own arguments. His outspoken perspective helped him achieve public prominence in Castile in the fi fteenth century, eventually enabling him to serve as bishop of Cartagena and fi nally of Burgos, the same city where he once lived and taught as a well-respected rabbi. 6 Over the course of his life, Pablo wrote texts in Hebrew, Latin and Castilian, and although only a few examples of his Hebrew letters have survived, his Latin output, mostly exegetical in nature, is sizeable, and far overshadows his other writing. 7 For this reason, isolated discussion of his Castilian writing, which is only a fraction of his total corpus, leads to a decidedly limited understanding of his literary activity and leaves much essential information outside our critical purview. h roughout his life, Pablo devoted himself to textual exegesis, which is at the center of most of his writing, both polemical and historiographical. He was very familiar with Jewish exegetical and philosophical sources and began to study Christian writings in Latin even before his conversion. After becoming a Christian, he studied theology and exegesis at the University of Paris, where he came to know the most popular biblical commentary of the time, the Postillae of the fourteenth-century Franciscan Nicholas of Lyra (1270-1340).
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He later based his own commentary, the Additiones (composed 1429-1431), on Lyra's Postillae, and together these texts achieved immense popularity. Lyra's glosses were widely copied and read for over three centuries along with Pablo's Additiones and responses to Pablo by the Franciscan Mathew h oring (1390-ca. 1469).
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Pablo then elaborated upon many of his most important exegetical views expressed in the Additiones in his polemical work, the Scrutinium Scripturarum 14 h is perspective has led some scholars to see the work as a mere copy and to criticize it for alleged dryness, metrical impurity, or epigonic lack of inspiration. Such criticism has drawn attention away from the rich context of the poem's language, imagery, and structure discernable by comparison with Pablo's later anti-Jewish writing and biblical exegesis. Pablo's understanding of the 13 On the manuscripts, including four more from the seventeenth to the nineteenth centuries, see Conde, La creación de un discurso histortiográfi co, 133-230; and "Pablo de Santa María. Las siete edades del mundo," in Diccionario fi lológico de la literatura medieval española, 858-864. Although Pablo wrote the poem for Juan II, other texts such as Busto de Villegas's sixteenth-century Historia del mundo (based on Pablo's text) and the later version of the poem itself from 1460, which included an anonymous commentary copied along with an "updated" text of the poem (edited in Conde's edition, 343-410), attest to the poem's reception within an ongoing tradition of historiography and commentary. h e belief that Pablo dedicated the poem to Juan's mother, Catalina de Lancaster, which persists in modern scholarship, is based on only one manuscript in the tradition (Escorial, ms. h.II.22), dedicated to a "muy poderosa prinçesa e ylustrissima Reyna sseñora." However, as Conde, La creación de un discurso historiográfi co, 16-20, explains, all of the other six manuscripts that contain the prologue-four of which Conde judges from the fi fteenth century and not necessarily later than the Escorial manuscript-read "poderoso Príncipe e ylustrissimo Rey sseñor" and, more importantly, even the Escorial manuscript shows signs of having been changed from this former reading. Because the explicit of the third work in the manuscript, Pablo's Suma de las corónicas, is dated 1454, Conde speculates that the dedication to the Siete edades there may have been updated when the manuscript became part of the library of queen Isabel the Catholic (20 n. 24). Pablo's relationship with Catalina, moreover, would make such a dedication to her unlikely. On Pablo's strained relationship with Catalina, see below, n. 85.
14 For examples of the attribution to Alfonso X, see M. 15 Robert Brian Tate argues that Pablo was the fi rst writer after Alfonso X to take up historiography of the dynasties of Castile. See "Mitología en al historiografía española de la edad media y del renacimiento," in Ensayos sobre la historiografía peninsular del siglo XV, polemical tradition of using exegesis of biblical and rabbinic texts in antiJewish writing, and his own active participation in that tradition in his Additiones and Scrutinium, help explain a number of important thematic and stylistic choices in the Siete edades and provide meaningful glosses to many key details in the poem. A comparative analysis, moreover, constitutes a fruitful alternative to reading the text only alongside other historiographical sources in the same genre and also to indefensible genealogical readings seeking proof of Pablo's "Jewish character." 16 Because there is evidence that Pablo's Additiones refl ect his own glosses to the text that he began to record over three decades earlier, the intersection of the details there with Pablo's Siete edades implies a continuity within his exegetical thought after conversion. . . but to give to you that postilla with a few little additions recorded in the margins, like novice students often make, students who, when they read through some book with interest, often fi ll the margins with some glosses written in their own hand, so that they may commit more fi rmly to memory what they will have read." See Biblia, 1:16v/ Patrologia, 113:37. Second, his will from 1431 indicates that he wished to pass on his copy of the Postillae to the cathedral in Burgos: "Postilla magistri Nicholai de Lira qui in sex voluminibus continetur, et est suffi cienter correcta, et habet marginibus addiciones quas super eam edidi," "the Postilla of master Nicholas of Lyra which are contained in six volumes and are suffi ciently corrected and it has the additions which I wrote to them in the margins." For his will, see Cantera Burgos, but which do reappear in Pablo's later exegesis. In the Additiones, Pablo contributed to an ongoing discussion among Christian and Jewish biblical commentators of Genesis concerning the nature of God's original act of creation in Genesis 1:1 in comparison with other, textually later, moments of creation and formation (e.g., Gen. 1:6, "And God said, 'Let there be a fi rmament in the midst of the waters . . .' "). h e great Jewish commentator Rashi (Rabbi Solomon ben Isaac, 1040-1106), to whom Pablo and Lyra frequently refer, argues that this later textual moment of "letting be" is not a real act of creation, but a reformation of already existing elements, "for although the heavens were created on the fi rst day, they were [still] moist (laḥ im hayu)."
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Lyra followed Rashi's distinction between the Hebrew verbs "bara ," "to create," and " asah," "to make," by elaborating on the diff erence between the Vulgate "creavit" (Genesis 1:1) and "(dixit) . . . fi at" (1:6) and arguing that God created the material of which everything is made once on the fi rst day and then "formed" those things on later days (rather than creating "out 21 Tuy makes no mention of creation "por partes . . . repartido" nor does he use the word "creavit" at all, but instead distinguishes between "formavit" and "condidit. of nothingness" or ex nihilo more than once).
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In his Additiones to Lyra's commentary, however, Pablo argues that certain later moments of creation by God were equally ex nihilo rather than being moments of "formation" of material created together on the fi rst day.
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In the terms of his later writing, the argument in line 4 of Siete edades that "los çielos e tierra crió por mandado" refers to God's successive acts throughout the whole process of calling into being out of nothing by the order, "fi at . . ." In the same way, God's later formation and naming of this amorphous creation is the subject of Pablo's seemingly trivial and insignifi cant addition in lines 5-6 that creation, ". . . por partes fuese repartido." h is reading is confi rmed by further alterations of the biblical text in the next few stanzas. Referring in the second stanza to the creation of the fi rmament on the second day, which in the biblical narrative (1:7) uses the word " asah," "He made the expanse", Pablo insists that "los çielos crió en el día segundo," "He created the heavens on the second day." In stanza three, referring to Gen. 1:20 ("And God said, "Let the waters bring forth swarms of living creatures"), he states, "En el quinto día mandó que criassen/las aguas en sí diversos pescados," "On the fi fth day he ordered that the waters create/diverse fi sh in themselves." 25 Even more signifi cantly, in 23 Postilla on Genesis 1:6, Biblia, 1:22v. For a discussion of Lyra's commentary on creation, see Corrine Patton, "Creation, Fall, and Salvation: Lyra's Commentary on Genesis 1-3," in Nicholas of Lyra: h e Senses of Scripture, 19-43. 24 Comparing the statements "h e earth was formless and empty and darkness was over the surface of the deep" (Genesis 1:2) and the later "Let there be a fi rmament" (1:6), he argues that the creation of the fi rmament or "expanse" in Genesis 1:6 had to have been ex nihilo, not out of an already-existing abyss. "Hoc fi rmamentum fuit productum de nihilo in sua propria specie per creationem . . . si enim de abysso vel aliqua parte eius fi rmamentum fuisset formatum: ut quidam dicunt dixisset utique "fi at abyssus" vel "fi at de abysso fi rmamentum" . . . ex quo sequitur quod illa ubi non exprimitur materia sed solum dicitur "Fiat" non debent intelligi fi eri ex materia praeiacente sed in sua propria specie totaliter ex nihilo per creationem produci . . . Nam in hoc quod dicit "Creavit deus celum et terram" intelliguntur omnia celestia et terrestria in processu sex dierum a deo immediate creari . . ." "h is fi rmament was made out of nothing in his own way through creation . . . if the fi rmament were formed from the abyss or from any part of it, it would have said something like "he made the abyss" or "he made the fi rmament out of the abyss." . . . From which it follows that those [verses] where he did not produce material but it only says "He made" should not be understood to be made from preexisting material but to be produced by creation completely from nothing in their own kind . . . In that which reads "God created the heavens and earth," all celestial and terrestrial things that were created in a process of six days all at once by God are understood . . ." See First Addition to Genesis 1, Biblia, 1:27r. 25 Conde, La creación de un discurso historiográfi co, 271, emphasis mine.
stanza fi ve he again diff ers from the biblical narrative of Gen. 1:27 ("And God created man in his own image . . . male and female He created them."), which does not mention creation of humanity "out of nothingness." He states, "A su semejança le fi zo de nada/varón e muger en uno crió," "In his likeness he made him out of nothing/man and women as one he created them."
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Such details indicate that in the Siete edades, just as in his later Additiones, Pablo constructs his arguments in dialogue with Lyra, Rashi, and other exegetes, and his more elaborate glosses in his later exegetical texts explain many details hidden in the terse poetic rendering. h is example shows Pablo's engagement in the Siete edades with the same exegetical questions that he elaborates in his later works, but not with questions that are explicitly polemical. In his Latin texts, however, Pablo regularly presents his exegesis as part of a wider attack on Judaism, and many of his exegetical ideas expressed in the Additiones are also frequently reproduced or rewritten in slightly altered form in his anti-Jewish Scrutinium.
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For these reasons, the consideration of the exegetical background 26 Conde, La creación de un discurso historiográfi co, 272, emphasis mine. Cf., Lucas of Tu y, Chronicon Mundi, 12, ". . . de limo terre formavit Adam, cui animam creatam de nichilo inspiravit," ". . . from the mud of the earth he formed Adam, to whom he breathed a soul created from nothing." Pablo's addition in the Siete edades stands out even more when one considers his addition to Lyra in which he distinguishes between the three biblical actions of "producing" humans: "formavit," "he formed," "genuit," "he begat," and "edifi cavit," "he built." See the fi fth addition to Genesis 2, Biblia, 1:31v-32r. Conde notes this gloss in his discussion of the odd word "compago" in stanza nine, discussing the creation of Eve from Adam's rib, "E de la mi carne fecha tal compago,/por ende su nombre será ya virago," "And such a conjunction was made from my fl esh/therefore she will be called a virago." He argues that "compago," which in Latin indicates a framework or joint, corresponds to the third form of creation, "aedifi cavit," and therefore clearly stands out "in opposition to creation ex nihilo." For the text, see Conde, La creación de un discurso historiográfi co, 272, and for Conde's use of the Additiones to explicate "compago," see "Notas léxicas a las Siete edades de [sic] mundo," 39. 27 For example, Pablo reproduces his fi rst addition to Lyra's lengthy gloss on Genesis 1:1 (see his mention of Naḥ manides, Biblia, 1:25r) again in the Scrutinium within the polemical context of Paul's argument against the Jew Saul, precisely within the discussion of the Trinity. One can compare, for example, his explanation of "In the beginning" as "In wisdom," in his citation of Naḥ manides in his fi rst addition to Genesis 1, with his similar discussion and citation in the Scrutinium Scripturarum, 332-335. h is double sense of "in the beginning" can also be found in the Zohar, e.g. One clear example of the coincidence of details in the Siete edades with polemical arguments developed in his later writing occurs near the middle of the poem, which begins the "third age" with a discussion of Abraham. After insisting that Abraham ". . . fue/primero que ninguno çircunçi-dado . . .," ". . . was/the fi rst of any to be circumcised"-a detail not explicit in the biblical text, rejected by some exegetes, and overlooked by others 28 -Pablo also maintains that Abraham was Terah's fi rstborn son ("Después de Abraham dos hermanos nasçieron . . .," "After Abraham two brothers were born"), another detail on which Jewish and Christian exegetes could not agree.
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In the Siete edades, these details seem like no more than innocuous alterations of standard notions, but consideration of his anti-Jewish Scrutinium shows that Pablo was to develop these points into In his response to quaestincula 1, he notes, "Primum autem exemplum credendi hominibus in Abraham datur, qui primus se a coetu infi delium segregavit," "h e fi rst example of belief was given to men in Abraham, who fi rst separated himself from the body of unbelievers." Scrutinium formed part of a deliberate argument against competing Jewish notions about the patriarchs. Its coincidence with the image of Abraham presented in the Siete edades suggests that just as Pablo's later exegetical ideas inform certain details in the poem, so too his arguments against Jews are woven into many of those details, creating a polemical subtext beneath the poem's principle historiographic content. h ese two examples from the Siete edades-his account of creation and his description of Abraham-show that his later writing can provide important insights into Pablo's own understanding of the details of his poem. When taken together, such insights can lead us to a fundamentally reoriented appreciation of the work as a whole. 34 h is direct intersection of Pablo's discourse on history with his exegetical and polemical readings of biblical history justifi es using the latter as an interpretive foil against which to read his poetic history more carefully. In most cases, including the two examples already provided, the exegetical and polemical subtext to the poem would probably not have been obvious to its medieval readers nor did Pablo seem to intend it to be so. It simply refl ects Pablo's own understanding of the details of his work. Nevertheless, certain sections relating to the main theme of the poem-the culmination of history in the reign of king Juan II of Castile-do stand out, when read through the lens of his Latin writing, as more deliberate polemical statements that aff ected the poem's structure and meaning. h e exposition of this polemical subtext, while helping to explain Pablo's ideological intention in the poem, also serves as an example of how the exegesis found in arguments between Christians and Jews could directly inform the historiography of converts like Pablo in the wake of 1391 just as it would later do for Jewish writers in the wake of 1492.
Re-Interpreting Royal Messianism
h e direct intersection of Pablo's polemical exegesis with his historiography is most evident in the fi nale of the Siete edades, where the poem's provocative imagery acquires multiple dimensions of signifi cance, both political and religious. In the fi nal stanzas, which conclude the long historical ascent leading from creation to the early fourteenth century, Pablo explicitly compares Juan's reign to the messianic arrival of Jesus:
Ilustre linaje de reyes pasados es este por todas las gentes del mundo, de donde desçiende don Juan el Segundo, delante quien somos todos inclinados; que como fuimos del tributo librados por Nuestro Señor en el su advenimiento, así somos deste por su naçimiento después en Castilla todos libertados.
Aquí concluyendo fi nco la rodilla, besando la tierra como natural delante su grand poderío real de aqueste alto rey de León e Castilla. Here concluding I bend a knee, Kissing the earth as a subject, Before the great royal power Of this high king of León and Castile. Alan Deyermond has appropriately described this section in exegetical terms by attributing the messianic fi nale to the logic of Christian "fi gurative" history. He concludes that in Pablo's historiography, the empires of the Jews and Romans are fi gurae, "imperfect prefi gurations of a future perfect fulfi llment, the Castile of Juan II." 36 While useful in descriptive terms, Deyermond's reading does not suffi ciently explain why Pablo may have 35 Conde, La creación de un discurso historiográfi co, 340-341. I understand "tributo" as a reference to the temple tax mandated in Ex. 30: 12-16, here symbolizing the Jewish Law, from which Jesus "freed" Christians, according to Christian tradition (Mat. 17:24-25). 36 Deyermond, "Historia universal," 322.
chosen to represent history in this way or what this representation implied for Pablo and his readers. To conclude simply that Pablo used such fi gurativism only because it was "a structure extremely well-known in the Middle Ages" 37 without adding to the equation his knowledge of rabbinic tradition and his polemical engagement with that tradition in his other works, leaves the meaning of the poem's fi gurative imagery ultimately unexplained.
We cannot understand Pablo's use of fi gurativism without careful consideration of his theory of biblical exegesis. In his Latin texts, Pablo elaborated a complex exegetical theory of the levels of meaning in Scripture based on traditional Christian exegesis. While he accepts the traditional four-level explanation of scriptural meaning, i.e., the literal/historical, the allegorical, the tropological/moral, and the anagogical/spiritual, he does not simply follow established notions, but makes innovative alterations and combinations of earlier ideas. He explains his theory in detail in the prologue to his Additiones. First, he notes that while all four levels of the text represent possible readings, not all meanings are present in every verse, and sometimes a passage refl ects only three semantic levels, sometimes only two or one. 38 Secondly, he claims that there is not only one literal sense, but up to three: the literal/historical, the literal/grammatical or etymological, and the literal/anagogical, in which the literal meaning of one verse does not contradict the anagogical meaning of another. Of these "multiple literal senses" alongside other fi gurative meanings, there is no single rule dictating which is to be preferred, but generally the meaning that follows the grammatical sense of the text, the consensus of Church doctors, and the dictates of reason is best.
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While he makes clear that in 37 Deyermond, "Historia universal," 322. 38 Prologue to the Additiones, Biblia, 1:17r /Patrologia Latina, 113: 40. 39 "Cum plures sensus de una auctoritate sacrae scripturae literales traduntur, quis illorum aliis sit praeferendus? Dicendum quod in hoc non videtur quod possit dari unica regula generalis. Sed sunt quaedam circa hoc consideranda . . . ille sensus videtur praeferendus, cuius sententia magis innititur rationi . . . Item sensus ille videtur aliis praeferendus esse, qui magis consonat literae . . . Constat autem quod planiora loca sunt illa quae planius litterae consonant. Item praeferendus est caeteris paribus sensus literalis, qui a sanctis doctoribus traditur, caeteris sensibus ab aliis expositoribus traditis . . . Item ubi duo sensus literae habentur, quorum neuter repugnat Ecclesiae auctoritati, nec rectae rationi, unus tamen traditur a Catholicis, et alius ab infi delibus; tunc praeferendus est sensus Catholicorum . . . ubi pluralitus sensuum literalium occurrit, raro contingit, quod unus praedictorum sensuum caeteris praecellat secundum omnia dicta, sed potius unus illorum sensuum praecellit uno modo, et alius alio." "When multiple literal senses are brought from one authority of sacred scripture, which of them is to be preferred? It must be said that, in this [case] , it does polemical writing the literal sense is "the most eff ective" in arguing against unbelievers-a point we will address in more detail below-he does not defi nitively endorse either the literal or fi gurative senses as universally superior, as previous critics have maintained. 40 Rather, he argues that the literal and fi gurative levels of meaning can be understood and compared in the text in either a "universal" or a "particular" way, yielding diff erent results in each case. Universally speaking, he explains, the fi gurative rests on the literal, and when it is not obscure, the literal meaning is superior (dignior) to any fi gurative sense derived from it. Nevertheless, he insists, in many particular cases, the fi gurative, moral, or spiritual meaning of the text is actually "superior" to the literal. 41 h e choice of whether to follow a literal or the fi gurative reading must depend on context, and even when the literal level is deemed superior, it is not necessarily singular in meaning. h ese exegetical principles presented in the prologue to the Additionesthe multiplicity of the literal senses, the relative equality and symbiosis of the literal and the fi gurative, and the "eff ectiveness" of the literal in polemical disputations-provide the framework within which we can explain his use of fi gurativism in the Siete edades and explore the intersection of that fi gurativism with his later polemical exegesis in the Scrutinium. Because his strong support for the literal level of meaning in certain cases does not come at the expense of metaphorical or fi gurative interpretations in others, he does not proff er his fi gurative interpretations as mere adornment to a more solid literal core meaning. Instead, he intends them, in many cases, as equally valuable interpretations of the text. His belief in the multiplicity of the literal sense, moreover, creates an interpretive space in Scriptureand, by extension, in his exegetical, polemical and historiographical rendition of it as well-in which more than one meaning can be literally true. As we will see, this semantic multiplicity, in the context of the Siete edades, allows a polemical subtext in the poem to exist alongside its literal, political message without forcing the reader to choose only one of the two. At the same time, the endorsement of the literal sense as the most "eff ective" in polemical confrontation illuminates his choice to present king Juan as a worldly messiah fi gure, a divinely anointed king that unifi es his people. h e description of royalty in religious and even messianic terms was certainly not uncommon in the Middle Ages, and has been considered in a number of famous studies such as those by Marc Bloch (h e Royal Touch) and Ernst Kantorowicz (h e King's Two Bodies), among others.
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h e popularity of such images in later-medieval Spain has also been repeatedly considered, 43 and past studies have paid particular attention to the appearance 42 Although this is a plausible explanation for the description of Juan in messianic terms, careful consideration of Pablo's own epistemological framework broadens the implications of such imagery without gainsaying the political reading defended by other critics. Because Pablo's historiography is exegetical in its foundation, and because he believed that the literal sense of Scripture is seldom singular, the meaning and ideological implications of his poem can likewise be multiple.
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Just as Pablo's exegetical ideology guides his presentation of the history of past civilizations as fi gurae foreshadowing the ascendance of Castilian hegemony, so it also explains his comparison of the salvifi c power of Christ with the literal kingship of the real historical fi gure of Juan II. Juan's literal signifi cance as king is not superseded by his spiritual description as a soterial fi gure, nor is the spiritual power of Jesus eclipsed by presenting Juan as a worldly messiah. Rather, Pablo's conclusion confl ates of the spiritual messianism of Christ with the temporal reign of Juan II, speaking of the "two messiahs," worldly and mystical, as equally important and compelling. In this sense, Juan II, as a Christian king who fulfi lls Christ's messianic mission, is both fi guratively and literally the political savior of Castile.
Messianism as a polemical, rather than political, theme is a major part of Pablo's Latin writing, through which he participated in the ongoing Jewish-Christian polemics on the subject. Not surprisingly, Pablo mentions in his Scrutinium the important confl icts and debates between Christians and Jews that had taken place from the thirteenth to the fi fteenth centuries, including the trial and burning of the Talmud in Paris (1240-1244), as well as the disputations of Barcelona (1263) and Tortosa (1413-1414). (1388) 50 Christians regularly characterized Jewish exegesis, for internal, theological reasons, as excessively literal and "carnal," and distinguished (as Pablo himself does in his Additiones) between "sensus iudaicus," "the Jewish sense," and "sensus mysticus," "the mystical sense." 51 In response, Jewish intellectuals-despite their regular use of allegory in nonpolemical texts-sought to defend themselves in polemical debates by turning the tables on this accusation: Instead of denying an adherence to the literal sense, they affi rmed it even more vehemently in order to accuse Christian exegetes of relying excessively on allegorical readings not supported by the historical meaning of the text. Writers such as Rashi, Abraham Ibn Ezra (ca. 1089/1093-ca. 1164/11677), Joseph Qimḥ i (1105-1170) and others repeatedly emphasized the importance of peshaṭ , the literal sense, and in some cases presented it as a direct rejection of Christological fi gurativism and a key tool in debates with Christians. 52 One of the ways that Jewish polemicists sought to use peshaṭ as a defense against Christian attacks was by emphasizing a literal understanding of the Messiah. If Jesus was to be accepted as the Messiah predicted by the Jewish prophets and awaited throughout Jewish history, his coming would have [Hebrew] Likewise Naḥ manides, who spoke for the Jews at the Disputation of Barcelona, and Joseph Albo (1380-ca. 1444), one of the Jewish defendants at Tortosa, coincided in their use of attack on Christian allegory as a strategy for responding to polemical arguments concerning the Messiah. Both also strategically attempted to downplay the signifi cance of messianic doctrine in Jewish belief in opposition to Christian assertions. Naḥ manides' words to king James I of Aragón are well known: "h e essence of our judgment, truth, and statute does not depend upon the Messiah. You are more benefi cial to me than the Messiah. You are king, and he is king. You are a gentile king, and he is a Jewish king, for the Messiah is but a king of fl esh and blood like you." h is sort of argument, which diff ers from statements by Naḥ manides in other writings, is a clear example of the strategic insistence on literalism in defensive responses to Christian attacks. 56 disputants at Tortosa, including Albo, made similar remarks. Pablo, insisting that Jesus was not literally a worldly king as was expected by Jewish tradition, only to then, after his conversion, defend the opposite against Albo at the disputation of Tortosa. 58 It is in the context of this strategy by Jewish exegetes of opposing Christian allegory with a calculated literalism that we can understand Pablo's argument in both the Additiones and the Scrutinium that fi gurative readings should be avoided in disputations with Jews because literalism constitutes the most eff ective tool in arguing against them. 59 For Pablo, nothing could be more literal than the use of history itself as a polemical tool. h rough comparison with his other writings, Pablo's choice to include an explicit reference to messianism in his Siete edades stands out as more than the invocation of a well-known medieval trope. Seen within the polemical context of Jewish-Christian exegetical debates about the nature of salvation, the presentation of Juan II both as a political savior as well as "Juan el Segundo/delante quien somos todos inclinados," "Juan the Second/Before whom we all incline" (italics mine), refl ects Pablo's own response to the Jewish arguments against the spiritual messianism of Jesus. By providing a political fi gure, common to both Christians and Jews, as the culmination of history, Pablo attempts to obviate Jewish attacks on Christian historiography with a confl ation of Jewish messianism and Christian monarchic history. Pablo's insistence on the universality of Juan's 58 In his pre-conversionary letter to Pablo, Halorki states, "h is man, whom they [the Christians] call God, and who they say is the Messiah, did not achieve being a ruler (sar), and he certainly was not a king. But our adversaries say that he called himself king of Israel. How could this description be made when Israel did not recognize him or receive him as king?" For both the original and translation, see Krieger, "Pablo de Santa María: His Epoch.," 273-275 (I have altered her translation here). At the Disputation of Tortosa, he argues that Jesus can be seen as the fulfi llment of the prophecies. See also the discussion by Pacios López, La Disputa de Tortosa, 1:253-290. For an introduction to Halorki/Santa Fe's arguments, see the recent discussion by Sina Rauschenbach, Josef Albo, 12-23, and the bibliography provided there. 59 In his words, "Per scrutinium scripturarum contra iudaeos non est quaerendus sensus mysticus, sed solum literalis, a quo enim solo . . . effi cax sumitur argumentum." "In the scrutiny of scriptures against the Jews, one ought not seek the mystical sense, but rather only the literal, by which alone . . . is an eff ective argument marshaled." See Scrutinium Scripturarum, 102, but, cf., the prologue to the Additiones, "Licet a solo sensu litterali sacrae Scripturae possit sumi effi cax argumentum . . . non tamen ex quolibet sensu litterali sacrae Scripturae sumitur effi cax argumentum," "Although an eff ective argument can be marshaled only from the literal sense of sacred scripture . . . nevertheless an eff ective argument cannot be brought forth from [just] any literal sense of sacred Scripture." See Biblia, 1:18r /Patrologia Latina, 113:44. See also below, n. 81. power acquires a wider signifi cance in his last lines "así somos deste por su nasçimiento/después en Castilla todos libertados," "So are we by this one [Juan II]/All liberated afterward in Castile" (italics mine), making the Christian king before whom "we all incline" the same Christian Messiah by whom "we are all liberated." Pablo's motivation behind his explicit political messianism emerges in this context as a commentary on the polemical debates that surrounded him and that provided the framework for his as well as the contemporary Jewish population's understanding of history and redemption. As we will now see, the representation of the chronology of that redemption centered not only on asserting the identity of the Messiah, but even more importantly, the time of his arrival.
h e Seven Ages of the World
h e deliberate integration of anti-Jewish arguments into the Siete edades appears not only in the description of Juan II, but in the very structure of the text, and identifying these arguments explains an aspect of the poem's basic structure that has so far eluded a satisfactory critical explanation: the division of history into seven ages rather than the traditional six ages established by Augustine. 60 h e seven-age division makes sense as further support for Pablo's argument that the time leading up to Juan's reign represents the fi nal age, the age of the Messiah. To communicate this idea, Pablo invokes the standard Jewish chronological vision of the history of creation as consisting of six worldly ages followed by a seventh age after the coming of the Messiah, which will be "pure Sabbath" beyond regular worldly history. h is vision is represented in many places in rabbinic literature, and can be summed up in the statement of the aggadic midrash Pirke deRabbi Eliezer, "h e Holy One, blessed be He, created seven eons ( olamot), and of them all He chose only the seventh eon; the six eons are for the going in and coming out (laṣ e at ve-lavo ) (of God's creatures) for war and peace. h e seventh eon is entirely Sabbath and rest in the life everlasting." 64 Naḥ manides states repeatedly the seven days represent "seven ages". See, for example, his discussion in the discourse Torat ha-Shem Temima /h e Law of the Eternal is Perfect, in Kitvei Rabbeinu, 1:165-170, and the translation in Writings and Discourses, 1:114-120. Most importantly for our purposes, he states in his Commentary on Genesis 2:3 that while "the days of creation represent all the days of the world, i.e., that its existence will be six thousand years," "h e seventh day which is the Sabbath alludes to the World to Come, 'which will be wholly a Sabbath and will bring rest for life everlasting' [BT Tamid Jewish writers produced calculations of the messianic redemption of the Jews, and polemicists on both sides frequently focused on such calculations when debating if the Messiah has already come or if he is to come in the future. Messianic calculation in the context of contemporary exegesis was, as Nina Caputo has put it, "an interfaith discourse." which Pablo's historiography supports an explicit anti-Jewish argument just as his exegesis would later do in his Additiones and Scrutinium. Pablo's choice to add a seventh age to history by dividing the third Augustinian age (from Abraham to David) into two ages separated by Moses pushes each subsequent age ahead by one. h is turns the fi nal "messianic" age, which occupies over three times more space in the poem than any of the previous six ages, into the period of Castilian ascendance and hegemony. In the six-age chronology, the Messiah is to come at the end of the fi fth, leaving the sixth as the time from the Messiah's coming to the end of the world. By adding the seventh age, Pablo makes two polemical assertions: fi rst, not only does the ascendance of Juan II as a royal, worldly savior at the end of the seventh age parallel the coming of Jesus as a spiritual Messiah at the end of the sixth. Second, Jews are now faced with Juan as a worldly messiah fi gure, implying that they must accept that the Messiah has come either in spiritual, Christian terms or in political, Jewish ones. h e implication is not only that the Messiah has already come and that the messianic age is underway, in eff ect obviating Jewish arguments claiming that the fi nal messianic era is yet to come and that the Christian Messiah is not a "worldly" king as he was prophesied to be. It is also that the messianic age is coming to a close and that the end of the world is near.
Within the traditional scheme of Christian polemic, the end of the messianic age and the conclusion of the world were heralded by, among other things, the fi nal conversion of the Jews to Christianity. By implying that the messianic, seventh age was coming to a close with the messiah-king Juan II, there is also a veiled implication that the conversion of the Jews was an imminent event. h is argument did not present an unorthodox deviation from the Christian understanding of the Messiah, but rather blended the terms of Christian eschatology with Jewish messianism. In Pablo's scheme, Juan was not only a messiah-king of the sort expected by Jews. His reign also heralded the second coming of the Christian Messiah, Jesus, an event that would be marked by the fi nal mass conversion of the Jews. Given that Pablo's own conversion occurred around the very time of the mass forced conversions resulting from the persecutions of 1391, this implication acquired a concrete reference point in history. In the years After the previously mentioned king Enrique III of holy memory, the most serene King Juan, his son, succeeded [him] . . . in whose time both during his guardianship and after . . . there were many ordinances against Jewish impiety, which were largely observed in his courts and kingdoms. Under him, there was a good faith attempt, with divine help, to suppress the infi delity of both Jews and Saracens. From [these ordinances] it was very evident that, at the end appointed fi nally by the learned among the Jews for their own redemption, there began a destruction of the perfi dious unfaithful and the salvation, life, and resurrection of the faithful converts to Christ came about, which [was] intended.
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Only three chapters later in the Scrutinium, Pablo concludes with the argument that "in fi ne mundi tota gens Israelitica converti debet ad fi dem Christi," "at the end of the world, all the Israelite people must be converted to the faith of Christ." Pablo, moreover, actually states his reasons for choosing seven ages rather than six in the prologue to the Siete edades, specifi cally linking the seven-age structure to the seven-day week that culminates with the Sabbath.
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After invoking St. Paul's words that he and his contemporaries are "those on whom the ends of the world are come" (1 Cor. 10:11), he specifi cally mentions Jewish arguments about the seven ages of the world:
Aunque si traer quisiéremos aquello apócrifo de Elías de cómo el mundo avía de durar seys mill años, de los quales fasta aquí ya tenemos çinco mill e quatroçientos e treynta pasados, paresçería quedarnos alguna limitaçión de tiempo; pero avido esto por inçi-erto, alegarnos devemos a un dicho del santo Daniel profecta que dize: "Quando fuere çesado el sacrifi cio que de cada día se frequenta, estonçe verná la disoluçión en el universo mundo.
Although if we wanted to adduce that apocryphal statement of Elijah about how the world was to last six thousand years, of which fi ve thousand, four hundred and thirty 70 See Scrutinium Scripturarum, 524, emphasis mine. 71 See Scrutinium Scripturarum, 531. 72 Conde, La creación de un discurso historiográfi co, 268-269.
have so far passed, it would seem that we were left with some limitation on time. But since this is uncertain, we should turn to a saying of the holy prophet Daniel, who said, "When the daily sacrifi ce is left off , then will be seen the dissolution of the world." 73 73 Conde, La creación de un discurso historiográfi co, 269. h is statement as such does not appear in the book of Daniel, but the text does discuss the "daily sacrifi ce" in 8:11-13, 11:31, and 12:11. h e ceasing of the "daily sacrifi ce" (of two lambs in the temple) coincides with the appearance of the "abomination that makes desolate" (Daniel 9:27 and 12:11, usually understood as the sacrifi ce of a pig to Zeus on the alter of the Second Temple by Seleucid ruler Antiochus IV Epiphanes, d. 164 BCE). h e "end" is then said in Daniel to be 1290 "days" after this. See below, n. 81. Eugenio de Ochoa, the fi rst modern editor of the poem (who incorrectly attributed the poem to Marqués de Santillana), argued in Rimas inéditas de Don Iñigo López de Mendoza, Marqués de Santillana (Paris: Fain y h unot, 1844), 106, that this number, 5430, subtracted from the alleged year of Jesus' birth, 4004, dates the composition of the poem to 1426 or after. Later critics have mostly followed Ochoa's reckoning, and Conde has proposed emending 5430 to 5420 to support a dating of the poem to 1416. Neither of these proposals correctly follows the Hebrew calendar, in which AM 5430 equates to CE 1669-1670 and AM 5420 equates to CE 1659-1660. We know from the Scrutinium that Pablo understood and correctly used the Hebrew calendar. For example, he correctly identifi es the year of his writing as both CE 1432 and AM 5192 (147), and then confi rms this two pages later when he states that the year AM 5118 was seventy-four years in the past (149). h ese calculations in the Scrutinium indicate that the Temple was destroyed either in AM 3828 or 3830, refl ecting a correct understanding of the standard Jewish calendar. If we were to follow Conde's hypothesis that the date in the Siete edades somehow represents a scribal error, we could propose that "5430" (sometimes written VCDXXX) could be confused with VCLXXX, "5180," which would correspond to CE 1420. Such a solution, however, assumes that Pablo's calculations in the Siete edades match those in the Scrutinium, which is not the case. At the end of each age in the Siete edades, Pablo gives a sum total of the years passed, as follows: fi rst age=1056 (or 2056 in one manuscript); second age=890; third age=701; fourth age=440; fi fth age=471; sixth age=420 (see Conde, La creación de un discurso historiográfi co, 279, 284, 293, 298, 304, 311, respectively). h e sixth age concludes with the destruction of the Second Temple, and the text specifi es this occurred forty years after the death of Jesus, putting the destruction of the Temple in 3978 and the death of Jesus in 3938 which, if these dates are understood as being years in the Hebrew calendar, would correspond to CE 218 and CE 178, respectively. In the Scrutinium, moreover, he specifi cally states that the destruction of the temple occurred forty-two years after the death of Jesus, refl ecting a discrepancy of two years compared to the Siete edades (138). To make matters more complicated, there are a number of printing errors in the 1591 Scrutinium that need to be corrected by comparison with the manuscript tradition. In one passage, for example, Pablo states that Maimonides argued the Messiah would come in AM 4474 (CE 714), "218 years ago" (148). h is is a mistake that is meant to read AM 4974 (CE 1214), 218 years before CE 1432. Later, he describes the false messianic movements of Ávila and Allyón that took place, as he rightly states, in CE 1295. Instead of giving the correct corresponding date of AM 5055, the text incorrectly equates Although the general notion that the world will last six thousand years could be attributed to a variety of possible sources, 74 details in the text identify Pablo's statement in the prologue as a direct reference to the talmudic passage that gives this chronology, BT Sanhedrin 97a. h e text mentioned by Pablo, which begins with a reference to another rabbinic midrash (the Tanna debe Eliyyahu, or Teaching of Elijah) reads: "h e Tanna debe Eliyyahu teaches: h e world is to exist for six thousand years. Two thousand of desolation (tohu); two thousand years of Torah; and two thousand years of the Messianic era." 75 Pablo cites and discusses this same passage in the Scrutinium in connection with the early rabbinic chronology, Order of the World (Seder Olam Rabbah), which also presents a sixthousand-year structure of world history. 76 By attributing this "apócrifo" to Elijah, he specifi cally indicates his talmudic source, and this passage in the Scrutinium confi rms this.
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CE 1295 with AM 5045, which corresponds to CE 1285 (524). Based on the evidence indicating both Pablo's correct use of the Jewish calendar in the Scrutinium and also the discrepancies between the Scrutinium and the Siete edades, the fi gure of 5430 given in the Siete edades may simply be taken as a miscalculation that Pablo corrected in his later work.
74 h e idea can also be found in the Talmud in BT Avodah Zarah 9a and Rosh ha-Shanah 31a, and was repeated by many later writers, including 76 "Fuit alius . . . qui dicitur fuisse de domo Heliae Prophetae . . . scillicet, in libro de ordine mundi, quod per sex millia annorum debeat mundus durare. Qui quidem anni per tres partes erant dividendi isto modo. Quia per duo millia annorum prima, mundus erat quasi sub vacuo . . . Duo millia vero annorum sequentia vocat tempus legis . . . duo millia tertia, seu ultima asserit esse sub Messia, quia secundum eum ab adventu Messiam usque ad fi nem mundi debebant fl uere duo millia annorum." "h ere was another [book] in which it was said about the house of Elijah the Prophet, namely in the book of the Order of the World [Seder Olam] , that the world should last for six thousand years, which were to be divided in three parts in this way: for two thousand years fi rst, the world was as if under emptiness . . . two thousand years following is called the time of the law . . . the third, or last, two thousand years he asserts to have been under the Messiah, because according to it from the coming of the Messiah to the end of the world there should pass two thousand years." See Scrutinium Scripturarum, 147. 77 In the Scrutinium Scripturarum, on the same page where he cites Sanhedrin 97a, Pablo refers to another statement from Sanhedrin 97b (about the early rabbi Abba Arikha, better Pablo already stated in the prologue to the Siete edades that he plans to keep out of his history "algunos fechos que por escripturas apócrifas son conosçidos," "some facts that are known through apocryphal sources," and instead only use "aquellos non solamente abténticos, mas aún que por ley divina nos son demostrados," "those that are not only authentic, but even more that are shown to us by Divine Law." 78 His distinction between those authorities that are "authentic" and those that are also proved by divine law is a clear distinction between Jewish sources considered authentic by Jews and those accepted by Christian tradition as well, a distinction that was standard in Christian writing after the thirteenth century when polemicists began to use non-Christian sources (such as this very passage from BT Sanhedrin 97a) in their arguments. 79 In drawing this distinction, he explicitly presents his seven-age structure in the Siete edades as an alternative to Jewish historical chronologies. h ere is even an echo in the Siete edades of the more elaborate polemical discussion to come in the Scrutinium when Pablo affi rms in his prologue that he has written this history of the seven ages "Porque . . . de lo que por venir las divinas escripturas escondriñando algun conosçimiento alcançemos," "So that . . . we might obtain some knowledge of what is to come by scrutinizing divine scriptures." biblical book of Daniel, calculations which had long been at the center of the arguments over the coming of the Messiah. Previous polemicists such as Alfonso de Valladolid also extensively discussed the specifi c verses paraphrased by Pablo, Daniel 9:27 and 12:11, and Pablo's exegetical explanation of the calculation of days leading to "la disoluçión en el universo mundo," "the dissolution of the whole world," directly follows the model set by previous polemicists of calculating the coming of the Messiah and the end of the world based on Daniel's calculations. 81 As he says in the prologue to the Siete edades, "por siete hedades del mundo, que acabadas fazen límite e fi n de todos los siglos, en este tractado me seguiré," "I will follow in this treatise through seven ages of the world, which, when fi nished, provides a limit and end to all ages."
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Following this reference it is evident that, in Pablo's scheme, the "apocryphal" statement of Elijah must be rejected, and with it the Jewish chronology of the world suggesting the Messiah is yet to come. In its place, Pablo off ers his own seven-age chronology culminating in the reign of Juan II. h is evidence makes clear that, as Luis Fernández Gallardo has suggested in passing, Pablo's seven ages are a deliberate polemical tool. placing Juan, a worldly messiah-king, in the seventh rather than the sixth age, Pablo adapted the common trope of describing royalty in divine and even messianic terms and reformulated it in the familiar terms of anti-Jewish polemic. Such a reading, while not obviating earlier observations by Conde and Deyermond about the principle political arguments of the poem, adds another level of meaning that is sympathetic with Pablo's background and to the tenor of his main body of writing. In fact, a polemical reading of the poem directly supports the political interpretation suggested by other critics: in a political reading, Juan represented a safeguard against the loss of the Castilian crown to the Lancasters of England. In polemical terms, he also represented a change for Jews from the policies of Juan's mother, Catalina of Lancaster, whom many Jews associated with the strict legislation of 1412. h e death of Fernando of Antequera in 1416, when Juan was still a minor, gave more control of the crown to Catalina and left Castilian Jews increasingly powerless and isolated. It is possible that Pablo aimed to capitalize on Jewish fear of Catalina by presenting Juan-who had yet to develop a reputation among his Jewish subjects-as a "savior of all." Such a reading seems all the more plausible given that he also presented Juan simultaneously within the terms of a Jewish polemical conception of the Messiah, a Christian eschatological vision of the end of the world, and a political image of Castilian royal propaganda. 84 reading is, moreover, in line with the strained nature of Pablo's personal relationship with the queen, whose rearrangement of her court after Fernando's death also largely excluded Pablo from Castilian politics. 85 Like the multiple literal senses of Pablo's biblical exegesis, the image of Juan as a messiah fi gure at the conclusion of the seven ages of the world can potentially be read at once as a metaphor of political propaganda, a polemical riposte to Jewish arguments against Christian fi gurativism, and a strategic manipulation of Jewish distrust of Catalina.
Pablo's discussion of issues at the heart of the Jewish-Christian confl ict in the converso context of the fi rst decades of the fi fteenth century provides a context in which we can understand his explicit discussion of his own converso status and his repeated use of genealogical language in his writing. It is signifi cant that in the prologue to the Additiones, Pablo dedicated the work to his son, Alonso de Cartagena, who was converted with him as a Yehudah, 210 (in section 46), described how in 1412 Catalina passed "harsh decrees" (gezerot kashot) and caused sixteen-thousand people to convert. 85 On the tradition arguing that Pablo dedicated the Siete edades to Catalina, see above, n. 13. Pablo had long supported Fernando, and upon the latter's death, Catalina excluded Pablo from the council of regents at her court, and Pablo's rival, Sancho de Rojas, Archbishop of Toledo, came to wield much more political power. On Pablo's exclusion and loss of political power, see Serrano, Los conversos, 67-70; and Netanyahu, h e Origins of the Inquisition, 206. Pablo's total absence from the royal chronicle between 1416-1418, when Catalina ruled Castile without Fernando's intervention and made numerous alterations of personnel, is notable, especially given that he is mentioned in the years 1412, 1415 and 1416 (before Fernando's death) and again, after Catalina's death, in 1419, 1420, 1421, and fi ve diff erent years thereafter. See Fernán Pérez de Guzmán, Crónica del serenísimo principe don Juan, 2:371-374 and throughout. On Sancho de Rojas in the Crónica, see 2:372 and 376. Conde's argument (p. 117), which follows Deyermond, that Pablo's extended discussion of the Gothic queens-"amazonas"-in stanzas 272-276 of the Siete edades, constitutes a veiled praise for Catalina downplays the negative implications of this passage. h e amazonas are described as taking over the crown and excluding men from their midst "porque non tenían a quien acatassen," "because they did not have someone to obey." Pablo concludes, moreover, "De sus maridos tornemos a contar,/porque del linaje dellos desçend-ieron/los nobles reyes que en Castilla vinieron . . .," "Let us return back to tell of their husbands,/because from their lineage descended,/the noble kings that came in Castile . . ." (see Conde, [327] [328] . If Catalina is to be associated with these women, it implies that she is only queen "because she has no one to obey" and that the crown is descended through her husband's blood, not her own. While the amazonas are presented as strong women, they are made to appear as obsolete before their husbands, whose male lineage, rather than their own, leads to the glory of Castile. Like the ending of the poem, this passage emphasizes that Catalina's son Juan is the true ruler and she is nothing more than a placeholder from a foreign lineage. child, and in that dedication he specifi cally justifi es his polemical and exegetical authority by stressing the importance of the fact that both he and his son "descended from Levitic blood." 86 Pablo articulated his genealogical claim to authority through the evocation of his converso status within the short period in Iberian history when, following the mass conversions of 1391 but still before the outbreak of explicit attacks on converso belief in 1449, converted status had not yet universally become a cause of derision. His dedication is a clear example of the appeal to legitimacy, common in converso writing, based on the claim of being closer to Jesus in blood, an appeal that would, a few decades following Pablo's death, soon come to be associated with "judaizing."
87 h e appearance of genealogical language in the very opening of the prologue to the Additiones, at the most visible part of Pablo's exegesis, as well as throughout the seventh age of the Siete edades where Pablo describes Castile's "Illustrious lineage of past kings . . .," further links these two works. It also underscores, more importantly, how this appeal to genealogy-which, in the wake of 1391, became an essential part of the "converso problem"-is a critical component not only of Pablo's exegetical and polemical writing, but of his historiographical writing as well. h ese conclusions might be used to support the argument of David Nirenberg that a "Sephardic historiographic mentality"-albeit in a diff erent form-predated the expulsion by a few generations, even among converted Jews like Pablo, and also that the distinct appeal to genealogy, which became more pronounced in the wake of 1391 among both Jews and Christians, in some cases directly determined the terms in which history was written. In Pablo's case, these facts call into question the conclusions of Edwards that there exists no unique converso form of historiographical representation of kingship in fi fteenth-century Iberia, and of Kriegel that the texts of Pablo and his son Alosno de Cartagena cannot be read as 86 "Unum est quod silentio committere non possum, nobis ex Levitico sanguine descendentibus aliquantulum demonstratum fuisse, quod ante tot saecula scriptum est: Tribui Levi non fuisse datam possessionem, quia Dominus est possessio ejus; Deus enim est possessio nostra, Christus haereditas nostra, qui purgaturus fi lios Levi, ut sacrifi cia Domino in justitia off errent . . .," "h ere is one thing which I cannot commit to silence: that, to us, having descended from Levitic blood, what was written so many ages ago has been amply proven: that no possession has been given to the tribe of Levi, because the Lord is their possession (Deut. 18: 1-2). God in fact is our possession, Christ our inheritance, who will cleanse the sons of Levi that they should off er sacrifi ces to the Lord in justice . . ." See Biblia, 1:16v /Patrologia Latina, 113: 35-36. 87 Nirenberg, "Mass Conversion and Genealogical Mentalities," 31.
converso writing in any sense.
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h is reading could, in fact, be further deepened by comparison with later historiographical writing by Alonso who, after Pablo's death in 1435, replaced him as bishop of Burgos and then held the post during the anti-converso controversy of 1449. h e neogothic royal genealogy in Alonso's own Anacephaleosis, one of the central texts of fi fteenth-century historiography, has itself been shown to be a deliberate polemic against English pressure on Juan II in the wake of the Council of Basel of 1434, at which Alonso served as the king Juan's emissary. 89 Likewise, comparison of the historiographical Anacephaleosis with Alonso's apologetic defense of converso Christians after 1449, the Defensorium unitatis Christianiae (Defense of Christian Unity), has shown the direct intersection of the apologetic language of genealogy with the defense of the monarchy in sacralizing terminology.
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Pablo's writing suggests that although his historical representation of kingship in fi fteenth-century Iberia does not depend on a "unique" converso voice, if such a thing could even be said to exist, it does respond directly to issues relevant to converted Jews living after 1391. h is point seems to be further supported by Alonso's writing as well. h is conclusion, however, requires one further clarifi cation. Although Pablo does resemble later historiographical writers in his focus on genealogy and his use of history for deliberately polemical purposes, these very characteristics can still be linked to anti-Jewish arguments of previous "theological" converts whose conversions themselves predate 1391. For example, as we have seen, Pablo's invocation of the issues of Jewish historical argument based on the book of Daniel in the prologue of his Siete edades employed imagery no diff erent from that of Alfonso de Valladolid a 88 See above, n. 2. 89 It is signifi cant in this light that Alonso brought copies of his father's Scrutinium Scripturarum with him to Basel, and it was principally through this channel that the text was disseminated to a wider readership beyond Castile. On the dissemination of the text, see Szpiech, "Converso Polemic in Naples," 113-124. 90 On the Anacephaleosis, see Yolanda Espinosa Fernández, La "Anacephaleosis" Likewise, Pablo's opening of his exegetical Additiones with both his conversion narrative and his genealogical appeal to his own converso lineage follows directly in the tradition of Alfonso de Valladolid, as well as the even earlier model of the twelfth-century convert Petrus Alfonsi. 92 For a short period following 1391, when the converso appeal to Jewish ancestry had yet to prove too dangerous, the traditional literary language of conversion narratives such as those by Petrus Alfonsi, Alfonso de Valladolid, and other pre-1391 converts, reappeared in the apologetic language of converso genealogy. While this traditional element in Pablo's exegesis and historiography makes manifest the long tradition out of which historiographical and exegetical texts like Pablo's emerged, it also suggests that just as the emergence of later traditions depended on more than the traumatic events of 1492, so too did the development of the fi fteenth-century historiographical tradition focused on genealogy and polemical attack depend in some cases on more than the events of 1391. 93 h e destabilizing events of both 1391 and 1492 certainly did catalyze new traditions in historiographical writing based on a genealogical mentality, but they did so from within already existing traditions in which such ideas already had currency. h e central example of the writing of Pablo de Santa María provides evidence that the question of the polemical use of historiography, both within and beyond the writing of conversos in fi fteenth-century Spain, can be meaningfully explored as a creative engagement with the common tropes of late-medieval royal historiography and polemics, where the issues of converso identity, situated within a wider historical context, can take on new and rich valences of meaning apart from the overworn and fl awed questions of genealogy and race.
